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The greatest heritage that we are fortunate to have got from 
Our ancestors is the immense treasure of Philosuphy, Religion and 
Ethics, the product of their intuition and reason. The very soul of 
India, the very life blood of her hoary civilization and culture is 
found not so much inthe palaces but in temples, not in Politics but 
in philosophy. The quest for the Eternal amidst the Evamescent 
the urge to find the source of immortality while yet living in the 
midst of finite things were evident even in the earliest literature. 
Man, the highest among the creations of God, tried to establish a 
nexus between himself and God and to raise himself to the state 
of Divine and in this attempt chalked out different ways to suit the 
diverse types of men of varied spiritual attainment. In an atmosphere 
of intellectual freedom for which India has always been noted, there 
arose several systems of philosophy and kinds of Religion. But the 
true Religionist never claimed absolute truth for his own but 
considered every path as leading to the same goal: As the poet 
Kalidasa ably put it. 


Bahudkapyagamair bhinnah .panthanah siddhihetavah| 


Tvayyeva nipatantyoghah jahnaviya ivarnave/ | 
R.V.10.26. 


Mallinatha commenting on this observes, ‘Even though the seers 
have propounded different systems based on the varying Sruti texts, 
the object of those texts is only Thou, O God!’ 


‘Vibhinnesvapi Srutivacanesu munimatesu ca tesam 
pratipadyas tvam ekah’ 


As Sir M. Williams puts it, ‘ The very strength of Hinduism 
lies in its infinite adaptability to the infinite diversity of human 
character and human tendencies. It has its highly spiritual and 
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abstract side suited to the metaphysical philosopher, its practical and 
concreta side suited to the man of affairs and the man of the world, 
its aesthetic and ceremonial side suited to the man of poetic feeling 
and imagination, its quiescent and contemplative side suited to the 
man of peace and love of seclusion.’ 


' Religion’, says Hegel, ‘is truth conceiyed in concrete, 
pictorial, metaphorical forms while philosophy proper is the same 
truth stripped of its sensuous clothing and interpreted in terms of pure 
thought.” Our forefathers realised that ‘Philosophy without Religion 
is barren and Religion without Philosophy is blind,’ and the result 
is the happy wedding of Philosophy and Religion. Man is a com- 
plex of Intel-ect, will and feeling. Religion as the deepest expression 
of our noblest ideal, must needs strengthen our moral will, must 
satisfy the demands of reason and at the same time must bring com- 
fort and solace to our yearning soul. The way to find God is not 
solely through the avenue of reason, though reason may save us from 
imany a pitiall; it requires ardent faith and) love, Sraddh@ and Bhakti: 


Lord Tennyson says— 
‘A warmth within the breast would met 
The freezing Reason’s colder part, 
And like a man in wrath the heart, 
Stood up and answered ‘I have felt ’.’’ 


Bhakti like philosophy begins in wonder, a sense of awe in the 
presence of God’s beauteous creation. The sense of awe and wonder 
gradually develops into emotions of admiration, gratitude and rever- 
ence. Gripped wtth a sense of wonder, the devout man views with 
inexpressible delight the handywork of God in Nature and is filled 
with adoring reverence for its mighty author on whose commands 
the heavens and the earth stand poised in their respective orbits; 


Etasyaivaksarasya Prasasane 
Dyavaprthivyau vidhrtau tisthatah. 
—Brhad. Upan. 


The concept of bhakti is as ancient as Rig Veda. We. find 


passages indicative of devotional feelings. This is from Rig Veda 
praising Vishnu. ) 
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- Yasya tri piirna madhuna padani 
Aksiyamana svadhaya madantu/ 
Ya u tridhatu Prthivim uta dyadm 


Eko dadhdra bhuvanani visva] | 
(Rg. Ved. Visnu Sukta) 


‘Hail to Vishnu ‘Whose three steps filled with mead, unfailing, 
rejoice in bliss; and who, alone. in threefo'd wise (i.c., with three 


steps) has supported earth and heaven and all beings.’. 


This is the nucleus of the later Puranic account of Trivi- 


kramavatara of Mahavisnu. 
The following is a prayer to Rudra in RV. 1.33.7. | 


Kva sya te Rudra mrlayakur 
Hasto yo asti bhesajo jalasah/ 
Apa’ blxarta rapasah daivyasya 
Abhi nu ma vrsabha caksamithah| / 


‘Where, O Rudra, is that merciful hand of thine which is healing and 
cooling? As remover of injury coming from the Gods, do then, 
O Mighty God, be compassionate towards me’. 


In the age of the Upanishads when the conception of an 
impersonal God was the prevailing idea, we find the first beginnings 
of a theistic system in Svetasvatara Upanishad which is claimed to 
be earlier than Bhagavad Gita. It here and there identifies Brahman 
with the God Rudra Siva. 


Bhagavad Gita is for all practical purposes one of the impor- 

tant source books for the study of bhakti movement in India. It 

contains elements philosophyically irreconcilable with one another 
but it speaks to the heart of man and offers salvation to men of all 

castes. The Absolute of the Upanishads is here a convertible of 

Vishnu and Vishnu is identical with Sri Krishna. He has given to 

the aspirants of release the threefold path Jnana, Karma and Bhakti. 

All the three have to be coordinated to achieve the goal in a natural 


and smooth manner. 


Bhagavad Gita represents an intermediate stage between the 
Upanishadic Metaphysics and the later theistic religion of Siva and 
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Visnu. A syncretic approach is made here in the direction of the 
attainment of perfection, Jiana, Karma, Bhakti and Yoga receive 


their due meed of praise. 


We find the existence of Bhagavata cult in the Pre-Christian 
era of Patanjali’s days since reference is made by Patanjali to 
Sivabhagavatas. 


Jainism and; Buddhism held sway both in the North and South 
for a considerable period in the first few centuries of the Christian 
era and those religionists eschewed the glow that comes from the 
devotion to God and moralised Religion. This drove the hungry 
human heart to turn to a heart warming religion. A wave of Spiritual 
ardour and devotion swept across the land of ours in the South during 
the Seventh to the Ninth Centuries. It was during this period that 
a good many Saiva Nayanmars and Vaishnava Alvars gave the 
people the melodious songs that stirred their emotion and chastened 
them once egain since the days of Bhagavad Gita and Paripadal. 
Buddhism and Jainism gave the cue to the Saivite and Vaishnavite 
devotees to adopt the language of the masses, viz., Tamil as a vehicle 
for propagating the truths of their religion. Secondly, these teachings 
were thrown open to all classes of people. That this new movement 
Was directed against the then prevalent atheistic religions, the 
Buddhism and Jainism is obvious from the derogatory reference to 


the followers of the religions in almost every hymn of Thirujnana- 
sambandha. To cite an example. 


SST LST FLW sy 5 iF Glurui wy sm get 
W550 GuAw CGusems of..@ Owes 
USST Cet aHha,Hsr Spo0fl2v 
HSST UPSD S155) our ip b}Geor. 


[GsaHaprrovflev, 10] 


The two movements of Saivism and Vaishnavism though ori- 
ented towards rival Gods Siva, and Vishnu, both make a popular 
religious appeal through the use of Tamil, both insisting on an 
exclusive devotion to one personal God emphasising on the one hand 
the Divine grace and on the other the privilege of man’s devotions 
to the Supreme Godhead. In almost all the hymns whether Saivite 
or Vaishnavite we discern an yearing after the Divine fellowship. 
The hymnal literature seems to have developed spontaneously as in 


the case of Vedic mantras which flowed out of spontaneous vision 
and experience of Vedic seers and hence came to be regarded as the 
‘Tamil Vedas’. Religion is concerned very much with the persona- 
lity of God, whereas pure mysticism is concerned with the inward 
enjoyment of God in essence. The Religious mysticism of the Alvars 
and Nayanmars is deeply devotional. The saints are soaked in the 
love of the personality of God and his superhuman deeds. Wonder, 
awe, love and lfaith mingle with each other to work up an alembic 
of purest intensity of self-giving and seeking Gcd for its own sake. 
Mr. A. L. Basham describes the hymns as among the India’s greatest 
contributions to the world’s religious literature. 


Attempts have been made to define and classify Bhakti. It has 
been defined in various ways. Madhustidanasarasvathi in his ‘ Bhakti 
Rasayana’ says that as a result of various religious observances, the 
mind becomes supple and flows like a stream, into God. The’ state of 
mind thus attuned to God is bhakti— 


Drutasya Bhagavaddkarmat dharavahikatam gata/ 


Sarvese manaso vrttih bhaktir ityabhidhiyate/ '/ 


Ripagosyamin in his Bhaktirasamrtasindhu defines bhakti as 
assiduous thought fixed on Krsna devoid of any worldly desire and. 
unmixed with knowledge, action, etc. Bhakti gradually rises from 
nm state of ‘sadhana’ or means on to sentiment and love. It is strange 
that ‘ bhakti’ does not find a place in the scheme of Rasas dealt 
with in Sahitya Sastra though it is a dominant psychological factor 
which has shaped the conduct and very life of millions of peop'e, 
though a secondary psychologica] concept of the ‘loathsome’ senti- 
ment finds a place. Rtpagosvamin has rightly therefore treated 
‘bhakti’ as a Rasa and distinguished its primary and secondary 
forms. The former has five aspects the ‘Santa’ quiet, © prita’ affec- 
tionate, ‘ preyan’ more affectionate, ‘ vatsala’ fond and *madhura ’ 
sweet in the progressive order of intensity. He has enumerated as 
many as 64 forms of expedient devotion as sadhana bhakti with all 
psychological concepts and imagery. This Bhakti Rasa or Madhura 
Rasa as it is otherwise called has its alambana vibhava, the object of 
adoration like Sr Krishna, it’s uddipana, songs of! praise, dance, etc., 
and the permanent emotion of Bhagavad Rati. It is thus a Paripurna 
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Rasa and not a mere Rati bhava, as the orthodox Indian rhetoricians 
hold. 


Sri Rupagosvami traces the development of ‘ Bhakti’ in the 
case of aspirants thus :— 3 


First arises faith; then follows attraction and after that adora- 
tion. Adoration, leads to suppression of worldly desires; and the result 
is singlemindedness and satisfaction. Then grows attachment which 
resu-ts in ebullition of sentiment. After this love: comes to play’. 


Narada describes devotion as ‘Parama Prema’ or intense love 
towards God which is off the nature of nectar in putting a stop to 


all painful and unpleasant contingencies of life and the cycle of 
births and deaths. 


Sdndilya describes devotion as the intense attachment to God 
“Paranuraktih Isvare ’. 


Narada poses the question ‘ Who crosses Maya the darkness of 
Nescience, the source of this endless cycle of birth and death?’ and 
answers, ‘It, is he who avoids unholy association, seeks the company 
of men of large hearts and become selfless, who retires to a Lonely 
spot, roots out all worldly attachments, does not succumb to the 
influences of contraries such as pleasure and pain. He even puts aside 
the Vedas and develops an uninterrupted flow of love towards God. 
It does not mean that one can neglect social customs and ceremonies. 
On the contrary one should surely attend to their performances but > 
surrendering all consequences to God. Self-assertion, pride, etc., shovid 
be forsaken. Among them there exist no distinctions of birth, learn- 
ing, appearance, family, wealth, observance and the like, since they 
all belong to Him. Treatises on devotion should be studied with 
attention and observances laid down therein performed. They should. 
faithfully observe non-violence, truthfulness, cleanliness of body and 
mind, kindness, belief in God and revelation and other excellences 
of character. The Lord alone should be always worshipped with 
the whole heart by the devotees with absolute trust in him. Being 
invoked thus he at once reveals himself and fills his devotees with 
his influence. 


Each individual strives to reach the goal of liberation by diverse 
paths. Experience of pleasure and pain is a fundamental fact of 
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human existence. Men who have acquired merits in their previous 
birth come to feel dissatisfied and helpless in finding themselves tossed 
about amidst such unending alteration of pleasure and pain. Then 
there arises in him Sradd/a or belief that there is a Moral Governor 
of the World who regulates the destinies of souls according to the 
immutable laws. Gradually he ceases to perform prohibited acts and 
begins to perform more and more acts prescribed. Even the act 
that he performs he learns to do without attachment to the fruit 
which they may produce but in a spirit of dedication. This is the 
Karmayoga which ends in the purification of the mind. 


The second stage begins with the adoption of certain sadhanas. 
Sadhu seva or the worship of pious men is the first act of worship. 
Companionship of the sadhus will produce a transformation in ones 
attitude to things of the world. It is with this purpose in view we 
find ‘ Sivanadiyar tirukkiittam’ and Bhagavata Melas and festivals are 
arranged. We find such congregation in the days of Nayanmars 
and Alvars. Next follows «occasional contemplation alternated 
with worship. Reflection upon the Self, the Supreme, listening to 
and singing the names and achievements of the Lord, constancy in 
worship lead to ‘ Ruchi’ or feeling of enjoyment of the life of devo- 
tion. This is followed by ‘ Asakti’ or attachment and consequent 


depth of contemplation. 


Devotion though one in kind, still appears in eleven forms 
according as it takes the course of attachment (asakti) to the attri- 
butes and greatness of God, etc. The attachment may be induced 
either by the perception of aisvarya, of the majesty and lordliness of 
God or by the perception of madhurya or the grace and beauty of 
God. The former is called ‘guna mahatmya asakti’ and the latter 
ropa-asakti. These are followed by ‘puja asakti’ or attachment to 
worship. In these forms of attachment the devotee is possessed with 
the sentiment of awe and wonder and stands as it were, at some dis- 
tance from the Lord, giving expression to his insignificance and 
sinfulness on the one hand and the majesty and holiness of the Lord 
on the other. The first is contemplation of the Lord ag power and 
the second the contemplation of the Lord as Love. The first is more 
or less what the western theologians understand by © natural religion ” 
which is an appreciation of God in the study of man and the world. 
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* Saint Appar contemplates on the heroic feats of Siva disclos- 
ing his infinite grace to his devotees. 
S0S55rere ards srorm Gurerms BAToroor Hs 
wremlas KSI Mme CFs 1 coor 
2@ssra0u wySusCrr@ H34aGD urbyb 2x mgourr 
2 sro s Sl or oO crormesr He0resor 
ws aresxr Bhs D Mi mmer Sue reroirac 
FW MBISSSSCT Corowa 
QaQs5re0é &p Gaegrresu GCareonuk Candoow 
5rQvar Gay orGy. 


—HHEEpPCaeopr AHS Ss rovrtaw, 8. 


Saint Thirumangai Alvar contemplates on the cosmic feats of 
the Lord of Thiruvazhundur in these lines .— 
(parafic ayvGaiprd O)Her LosssTig 2 _cssT eT 
YrMudrr® srorurser Ams 15S! 
UST MIS HrvGusi Cumin Cuca rip 
ufl@psiorus sypefw ert) upset wrairiflesr.........-..2.. .--- (2) 


AsrGwsyid Jt 9 fuer o muwrhs 

ApvGnwg Hrewuears gab Fo 

LorGusy ugperérured 15s Cuumeé 

oreo ulr cucuslu eid worGurer awrovribleor.............. (5) 


Adi Sankara himself a great devotee sings the majesty and the 
glory of Bhavani. 


J valatkotibalarkabhasarunanegim 
Sulavanyasrngarasobhabhiramam | 
Mahapadmakinjalkamadhye virdjat 

Trikone nisannam bhaje Sribhavanim | / 


—Bhavani bhujangam, 2 


. 


St. Manikkavacaka in a number of places expresses ais sinful- 
ness and helplessness and implores Siva to bestow his grace. 


WN SSOCT wire oer HHT S MurrenwwuIG vert wevflGw! 
Ga nmss! 6 sverder Ay OH seo mrus oerudesr srGs 
PSHUSHI Tau gyarO@arer, 2 557CarsoumssarGe! 
GurguursHSy QuACurr An Hruss sid Ourin@eru. 
—BSHU Morresriuiw, 6. 
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Saint Thirujfianasambandha refers to the devotees of Siva at 
Thiruppugalir who worship Siva, by offering water, flower ard food 
offerings and sing his glories. The Pija-asakti is referred to in the 
line = 

Lyoyld HOH UMW FHS SOTO TOW 
BTADHCH HMHIC MSH Qari CeslFSiorwerre 
wireyLd Gaornit Sais GUuhsMlD WsDEdTO . 


—Soiysgrt Aoiuslan, 4 


This is followed by attachment to the memories of the Lord or 
Smarana-asakti. This is what I think the poet Kesavanar tells us in 


Paripadal. 
Mlosr2eor 5 sew sof) & FI eorevh] anpuGe scr uwer 
Q)sirsDILd 9) rapid Syme ws. 

There succeeds attachment in the forms of closer personal re- 
lationship of varied kinds like dasya-asakti, Sakhya-asakti, vatsalya- 
Asakti and kanta-dsakti. Saint Appar, Sundarar, Jianasambandha 
and Manikkavacaka are supposed to represent these four modes of 


approach though it is possible for the same devotee to approach God 
in any of these ways as the occasion demands it. 


Saint Appar displays in more than one place, ddsya Gsakti, set- 
vice at the feet of Siva. He says, 

‘Hdd wWbuNs Ss ASFSODSH BUCH GIUZUCH Jp LD wD 
Sa.o pM LGw)? 

‘soL_edionnd CurGssr Gsraps aisormdls 516 mel 5 ser 
O]|OLSSEVID STMT’ 
Hanuman is a typical example of dedicated service—' Dasoham 
Kosalendrasya Ramasyaklistakarmanah ’. 

Thirumangai Alvar’s deep sense of service to the Lord at 

Thirukkannapuram is expressed in the line. 

. 2 eT 2 SHSIE HS) 2-87 MTSCH QsrerrmrGor ne sree 
Oewhermg Gerdgi, srvGagsb scorer, EAUCTT LT SHIM O 
wi tbo Ger. 

Periazhvar displays the Vatsalya asakti when he conceives Sri 
Balakrishna as a young child crying for the moon. 
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HM YSSHE FO. SMHS STHSS SUM HSICUMU 
Qursrypad AeorHonl wri yaps) Sjaordler ume, 
ast was Carl bs aAdsSloor B)ororngs 
Perpsh soromorursés 6 9)uCes CpraeéiGur. 
—A GAT, YSHUSH!, SHYSSS) 1. 


Some desire to invoke him as a friend, what is called Saklrya-asakti. 
Even in the Rig Veda we find Vasishtha talking to Varuna in terms. 
of equality so) to say—‘ What has been that chief sin, O Varuna, my 


friend, that) thou desire to slay thy praiser. Proclaim that to me. I 
shall, free from sin, eagerly appease thee with adoration.’ 
(RY-VIT-86-4) 


Saint Sundarar demands the eye that he lost from the Lord of 
Thiruvarir. | 
Anms Oaraair pho sVGver Aw. sp ul Grr 
GDowb par yibd MISHA VD Oarsns QSAO Tt 
THOS 4Car Torso Oarwriet, HG7 uLpoutter 
DNDMSs srrgrear srorasrip Harv urip ss) Gurg§Gr. 
—HimRorenr Hmuus sw, 2. 


It is not enough that man should love God but it is also neces- 
sary that God should love the yearning soul. This motif is natural to 
a woman in love. The divine grace has to intercede and make God 
love the soul that has prepared itself through ‘ tapas” as Parvati did 
for receiving the love of God. Andal dreams incessantly -of her 
Beloved and prays constantly to secure his grace. This represents the 
Kanta-dsakti. 


In Andal Thirumozhi we find that rapture of contemplation 
and absorption in his beauty. 
Us sow Hart aflemand Horns 
YSHOLS STO Horserpss ugpe Hosp 
MUO FHS Hii WHE, HOC ol HH) sresreord 
MEHHVD UNOS SHSSOTCL ot CHrif wrer. 
— BS @poluorifi, 6,6. 


Saint Manikkavacakar in his * Thirukkovaiyar’ conceives him- 
seli as a jealous mistress who will not brook her love to be shared 


_by another and therefore apprehends peas concern that he may bestow 
on another the same love. | 


1] 


Qeueurli Figtues swHmecor 9 mips Am mibuMs se) sw 
Quorwanrt em. Gurer SHofler ipumd) ww mG élesrayer 
Oudeurm 2 WTUGUT® Bois aQiphs YV5S OHS ror 
QZaarn 360 GoréarGv aco Haris QarermaGu. 
—UT5OSIH Wey. aval aHAU ywos se. 


This attachment as of a wife under the sense of Love results in 
complete consecration of the self to the service of the Lord; this is 


ealled Atmanivedanasakti 


Mira Bai forgot the world in the worship of Krishna. She sang 
and prayed incessantly. She surrendered herself completely and look- 
ed upon him as the only saviour. She swears, ‘Even if you break, 
My Lord, I will not break’ and poses the question © If I break rela- 
tions with you, with whom shall I connect’ thus expressing her utter 
helplessness in the absence of reciprocity at his hands. 


Saint Manikkavacakar seeks refuge at the feet of the Lord of 
Thirupperundurai. 
Au@d QuEUre cor Indou 6 Carp sg QuGwoisss 
Hh QuGHwrer FHI Gucwrser sreor Loser 5 5) soot Ger 
an QugGurer weGr rer 6) HOw Sum berm 
HHO QuGgwre, 2 wm_wrs, 24 Gwsoer 3{MLSSVGL0. 
—IML&SULIUTS, 3. 


When the devotee completely identifies himself with his will, he 
loses his separate existence in the wider existence of the Lord. Then 
he attains the state of absolute se'f-forgetfulness. That state is called 


Tanmaya-asakti. 


Saint Manikkavacakar describes that state in the verse— 
Qerdnwsawnal Ansr sy haisros Clapdlarn eh TuaG m 


Guresr my 

perp per screw pémiup Hin bGsor buon sy 

LO 1) (5) 651 6) LD 

Gear Dear nmMarws G5w HS! Cou nOarags Sou 

Aug SsIM Nuys M FlouGerr, 

gary £ wee wert Quire  winysstdesr 
w mwas) nurGr. 

—Gerd pn d@uusen, 7, 
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This is the sprouting stage of divine love. This grows into the 
state of Parama viraha asakti,, as in the case of lovers in separation. 
We find such love in separation in the Gopis and particularly Radha. 


It is in a position similar to that we find the Saint Manikkava- 
cakar when he laments 


2 flucrvGevsr 2 cord Si MLD 
yortorn GAH ay Oar molumr psi 
SNCwueEyGu sfesrar ©) 5esr 
OOCwer sHarr & (Heer uleysv 
QuAGurGepmaucr seaxrG ClarGlaresr miowr 
Quwisipuig Srv. 
WGACwGlersirG) meat mHehlw ou erm 
QuruGur Qasnase GugpurGer ! 


—Tastorliu die, 2, 


This culminates in the devotee’s realisation of Divine presence 
in himself ay well as outside him and verily lives, moves and has his 
being in him. This is the ‘Parama-prema,’ the consummation of 
Love, a state which can only be experienced and not described. 


Adhyatma Rama@yana enumerates the means or sadhanas of 
devotion thus. Rama: addressing Sabari says, ‘The first means is the 
company of the good; (2) conversation about my achievements (3) 
recital of my virtues (4) expounding my words (5) constant and sin- 
cere worship of the preceptor thinking that I am he (6) virtuousness, 
seli-restraint, attachment to my worship etc. (7) reciting of mantras 
eic. (8) adoration of my bhaktas, awareness of Divine immanence in 
everything, indifference to external things and (9) consideration of the 
essence of God. This is the ninefold devotion open to all by adopt- 


ing which even a woman of inferior creation like Sabari was able to 
attain salvation. 


Narada in his Bhaktisttras sets forth the conditions under 


which the spark of devotion may irradiate the entire. inner and outer 
life of an individual. 


Thus devotion arises from the giving up of the objects of the 
senses and of attachment to them, from unflinching adoration of 
God, from listening to and singing the virtues and attributes of 
the God head. This is obtained principally by the grace of the great 
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ones or from the touch of divine compassion. Companionship of the 
great, though difficult to. obtain, can yet be got by the God’s grace 
for there is no difference between God and His men. Evil company 
should be eschewed by all means as it is the cause of lust, anger, in- 
fatuation, lapse of memory, loss of understanding and ultimate total 
ruin. 


Narada lays down the moral code to be observed by the devo- 
tees. They should carefully observe harmlessness, truthfulness, clean- 


liness of body and mind, kindness, faith in God and revelation and 
other excellences of character. 


Bhakti is classified variously by: various texts each adopting cer- 
tain criteria of its own. Bhdegavata for instance refers to four kinds 
of bhakti (1) Tamasa, devotion to God actuated by violence, hypo- 
crisy or malice (2) Rajasa, motivated by fame, sensual enjoyment, 
ncequisition of power etc. (3) Sattvika, which arises out of a sense of 
duty leading to destruction of karma and (4) Nirupadhika, unmoti- 
vated and aroused by the sole urge to realise the glory of God. 


According to Sivapurdna the highest state of devotion is the rea- 
lisation of God’s presence in everything, the second is meditation 
and contemplation, the third is the worship of symbo's which are 
reminders of the supreme, fourth is the performance of ritual and 
pilgrimage to sacred places. 


Brahannaradiyapurana tefers to 3 kinds of bhakti, ‘ Tamasa, 
Rajasa and Sattvika each having three subvarieties, viz., low, middle 
and high in the ascending order (1) One who worships Hari to bring 
about ruin on others and with a view to dupe him follows the Tamasa- 
dhama bhakti, (2) One who worships the Lord as self-willed wife 
trying to dominate her husband is of the Tamasamadhyamai type, (3) 
One who, jea’ous of others worshipping Gods, tries to excel them 
follows Tamasottama type of bhakti. 


Worship of God for securing material gain is of the type called 
Rajasadhama. We have plenty of illustrations in Puranas of Asuras 
securing suzerainty over worlds as a fruit of their devotion oe such 
blessings always proved not an unmixed blessing but bring in its 
train ultimate ruin. There are people who seek fame if not material 
wealth. Such a desire is marked by egoism and such a ‘ bhakti ’ 
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being a little higher than the prayer for material wealth is termed 
Rajasamadhyama. To seek prosperity in the world of Gods to enjoy 
the ‘ bhogas’ therein is of a higher order. Yet it is indicative of the 
hunger for joy and does not reveal a state of equipoise, the ‘ Nird- 
vandva.’ So it is described as Rajasottama. A man who worships God 
devoutly to expiate his sin achieves a negative good. It is not how- 
ever marked by greed! or lust. There is no sense of egoism involved 
in this type of devotion. It is therefore of the Sattvikadhama type. 
Worship of God by striving to remove the distress, of people or help- 
ing them in other ways is considered to be of the Sattvikamadhyama 
type. Worship of God in utter humility as a ‘dasa’ doing his 
‘kainkarya’ is according to the Brahannaradiya purana Sditvi- 


kottama type of * bhakti.’ 


The exponents of ‘bhakti’ have made a_ subtle analysis of 
all such emotional expressions flowing from loving faith m and com- 
- munion with God and have dwelt at length on the methods of train- 
ing the mind by a proper nurture of its finer susceptibilities into 
devotional moods. 


The Bhagavata enumerates the several methods as outlined by 
Prahlada. 


Sravanam, Kirtanam, Visnoh, Smaranam, Padasevanam, Archa- 
nam, Vandanam, Dasyam, Sakhyamatmanivedanam. 
(VII, 5, 22-23) 


1. Sravanam is listening to the glories of God with an under- 
standing heart. Parikshit adopted this method. 


2. Kirtanam praising or chanting the glory of God is the 
popular method adopted by the Nayanmars and Alvars, Tulasi Das, 
Mirabai, Chaitanya and a host of others. It is surely one of the 
means Of * Mukti ’. 

‘usSuro Hers upyourtr suse ures Cars S (moi 

Glew Gps 56ir” ; 


3. Smaranam is constant reflection on His glory with no other 
fruit than to ever think of him and to love him. Prahlada is cited as 
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an example. His only plea to Mahavishnu was that the thought 
of him may never cease in his mind. 


‘Sivasmaranam (Repeated remembranc2 cf Siva)’ says Adi 
Sankara ’ are the arrows which destroy the internal foes of man, viz., 
the sinful qualities of kaAma, krodha, lobha, mada, moha and mat- 
sarya. These arrows are discharged from the bowstring of bhakti 
by bending the bow of bhava. When these evil forces are destroyed 
he becomes a true knower of truth and rules over the kingdom of 
b‘iss."—Sivanandalahari, 71. 


4. Padasevanam is to resort to the feet of God. This is what 
Saint Manikkavacakar refers to in the line— 
‘HAT HMMs) Sous HoT suswormsdl’. 
The author of Thirukkural refers to this as soaor Qa5rapsv in the 
couplet laying down the fruit of learning. 


ENNFEOU QRuUUW ST srarOareV—ou ro a) oussr 
Koga Osripro)resfissr. 
—SLAT TIpPSH, 2 


Saint Manikkavacakar exhorts men to offer their obeisance to 
the feet of Siva, the abode of Eternal bliss according to Saiva Sid- 
dhanta, under the pretext of advising the bee. 

QuruWiurw OrvusC5 YSG 95H BrGLT Md 

Quouwrs &5HS& Ar HCaeor gp Carers 

OUT, TT BHUIGT, Bibdiuveur sresrdsr Sj ass Mosr 

Qeuurt wot &sGa Oearnrgru Garg x19. 
—§)HeGargsadi9, 17 


Men of the contemplative kind can worship the feet of God in the 
inner sanctum of one’s own mind. In the; case of a yogi contemplat- 
ing on the indwelling God, his body itself is the temple and his mind 
the lamp, feelings of devotion constitute the ghee and his own self 
the wick. There burns the flame of knowledge with the help of 
which the feet of God can ba seen. This is what saint Appar says: 

21 DGuUMb WDésTWSES Ho Oo orGo sSeefwirs 

Wid Ub 2 err Opwwiy 2 WOtsHIb AA wud 

Qibu® Hrassureo sidarar B)H55 Coradlod 

SLDUWT Ser FTOS SpPVe SrorreorGw. | 

— SASH GC Hfleoe, 2 
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Arcanam is the worship of God by offering him fruits and flowers 
and chanting his name. Saint Thirunavukkarasar exhorts people to 


go to temple and worship him if they seek communion with God, in 
‘A HaurHh Ss SHS HTsoTte@r, $. 

HevEu mir py) srerey) HGusd @)He5Ce 6 or 

HHSQbo sTHOTTOimrw Caralvd ysoes 

YOTeau sor pst BV Choips@G He Ors 

Loren 1 2arH65 SHG YS HS UTS 

SMurgs GOIC OSE ASFHID Boge 

fmacr Ww Cur mo) Gurr) sresreyyib 

HVYod Cer eeprom crib mF sretrgpid 

AHUHTT sre) MarGm sveaz hevGad. 


Vandanam is to offer obeisance to God as Adj Sankara does: 


Namah Sivabhyam. atisundarabhyam 
Atyantamasaktahrdambujabhyam | 
ASesalokaikahitankarabhyvam 

Namo Namah Sankaraparvatibhyam | / 


——Umamahesvarastetram, 6. 


‘ This sort of Vandanam’ says Poygai Alvar, enables a man to 
be free from Karma, the ‘nalvinai’ and * Tivinai’, will prevent the 


soul from going to hell or other evil ways. Therefore chant the 
thousand names of Sri Krishna. 


Alerwred stout us erhed Ceymit 
HérCusin FSsaH ear Asdeuri— blast 5 ae Aw reer é 
Grwrésr 997 Guré Oster. sfureors 
MSC) ST AUPSS STV. 


‘Dasyam ’ is service at the feet of God. ‘ Sakhyam ’ is friendship with 
God. Aiman‘vedanam is self-surrender. These have been dealt with 
earlier. These different ways of devotion are to be taken as illus- 
trative and not exhaustive. Myriad are the ways of approach to the 
Godhead depending on the spiritual maturity of the individual soul. 


There are different types of bhaktas. In the Epics and Puranas 
we find reference to Parikshit who realises his ‘ bhakt}’ when he 
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listens to the sacred recital of the glories of God, to Suka who recites 
his glories, to Dhruva who finds him in his heart, to Hanuman who 
renders service to Sri Rama, to Arjuna who looks upon Sri Krishna 
as his constant friend, to Bali who places his self and all at tho 
disposal of the Vamana. 


The Gita refers to four types of bhaktas, namely, arta, jijfasu, 
aigvaryarthin and jfianin or the man in affliction, the man who seeks 
material goods and the wise man and assigns the highest rank to the 
jfiani who seeks God in everything including his own self and who 
is sought by God as His very life. 


People establish contact with God in diverse ways. The Gopis 
looked upon Sri Krishna with Jove; Kamsa always thought of him 
but out of fear; Sigupala was thinking of him constantly out of hatred: 
the Vrsnis in the Gokula looked upon him for guidance as foliowers 
whereas his bhaktas look up to him with a sense of devotion. We 
have the story of a Buddhist who meticulously observed the vow of 
throwing stones at God Siva at Tiruppanandal before. taking food 
every day and he was the recipient of Siva’s grace and came to be 
canonised as one of the Nayanmars, the Sakya Nayanar. 


What is the nature of a true bhakta? The characteristics of a 
true bhakta are given in works like Bhagavadgita and Bhagavata) and 
also in the accounts given of them in such biographies as Peria- 
puranam and they also stand revealed in their own utterances in 
Devaram, Divyaprabandham, stotras, etc. 


A true devotee will see God in every one of his creation and 
see everything in him. Such a devotee alone can reach him easily. 


Bhagavan tells this to Arjuna: 


Purusah sa parah Partha bhaktya labhyas tu ananyaya/ 
Yasyantahsthani bhitani yena sarvam idam tatam iI 
Bh. Gita. 8.22. 


For a man of that Universal outlook and larger vision there is no 
friend or foe. They are intent upon the welfare of all beings and lead 
a life of self-control. They are in the words of the Gita, ‘ Yata- 
manah and ‘ Sarvabhitahite ratah ’. 
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This ideal is echoed by a poet in ‘ Paripadal’” 


umsul Qoar Qear 5 Gurr eresrapiw 
meu a orGir Her wry 9 plGarréGe, 


He sees God in everything and everywhere: 


Sigir ane 6, ytor sroow £ 
SOO Dist werflu £, QOerveI get suruiow 6 
AnsAgor s5Ty G, omsHoisit moss 6 
Ga555) OOD 6, 45551 YSHI B 
Cachet geflu 6, Hmseper soley 6 
MT HHI GF, Qos SSH Olu Hemid B. 
—ésQacr B)arOaudarenr 


The triumph of| devotion of the individual soul to the Supreme 
Godhead is such that tt takes no heed of birth or sex or age or 
culture. Says Bhagavan in the Gita: 


Mam hi Partha vyapasritya ye’pi syuh papayonayah / 
Striyas Sudras tatha vaisyah te’pi yanti param gatim // (9.32) 


A perusal of the list of Nayanmars and Alvars will reveal the truth 
of this statement. There are monarch and brahmin, potter and cow- 
herd, and the so-called outcastes, men and women, young and old 
and all attained the blissful feet of Lord. Chraman perumal and 
Kulasekhara, Thirunalaippovar and Thiruppanalvar, saints Jfana- 
sambandhar and Appar, Karaikkal Ammaiyar and Andal, Thirunila- 
Kanthar and Iyarpakaiyar, to mention a few testify to the truth of the 
above statement. What is required is devotion coupled with faith. 
Thondaradippodi Alvar puts it beautifully in the verse— 

Udder gapsor pnt uvesy Gus wri-act 

QP Gos 5auraCrgid owywriserréea 

Asrepliofi Oar@iler Qareiiler crex my Haren OQ ures 

afur s69few Curd wher DIGQurpmasstGer. 


It is no wonder that Adi Sankara praises Saint Kannappar as a 
jewel among the devotees. 


The utter sense of devotion shown by Kannappar, the spirit in 
which he approached the divine, the ring of sincerity of his action so 
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otransformed everything of ‘him into something divine. The sandal used 
by the hunter looked in the eyes of God as the sacred ‘ kirca’ placed 
on his head, the mouthful of water becomes the holy water consecrated 
“by mantras for bathing him, and the morsel of flesh serves as the 
sacred offering to Siva. 


-Margavartitapaduka Pasupaterangasya kircayate 
Gandisambunisecanam Puraripor divyabhisekayate/ 
Kificitbhaksitamamsasesakabalam navyopaharayate 
Bhaktah him na karotyaho vanacaro bhaktavatamsayate / / 
Sivanandalahari, 63. 


Indeed it is not. the material offered that matters but the spirit behind 
it that is watched and appreciated by God. Worship offered with 
ostentation smacks of the vainglorious nature of the person. That 
is the reason why Bhagavan says ‘He who offers to me with deve- 
tion a leaf, a flower, a.fruit, water, that I accept.from the striving self, 
offered as it is with devotion.” Bh. Gita (9.26). 


‘Even if the most sinful worship me, with undivided heart, he 
too must be accounted righteous, for he has rightly resolved,’ says 
Bhagavan in Bh. Gita (X. 30) for as he himself lays down the guide- 
line—‘ Ye bhajanti tu mam bhaktya mayi te tesu cipyaham ——‘ They 
verily who worship me with devotion are in me and I also in 
them.’ .Bh. Gita (9.29). 


‘Devotion expressed through image worship is a sort of aesthetic 
approach to God. Although the whole Universe is God’s body ani- 
mated ‘as it is by him, yet the idol is'treated as his special manifesta- 
tion and hence comes to be adored. In the same way as the physical 
body of man or woman or child is the object of adoration not because 
it is a body but because it represents the indwelling soul so the image 
of God is worshipped. The South Indian mystic is very much aware 
of the iconic presence of God in the temples. For him the icon is a 
real and communicating presence of God and not merely a ‘linga’ 
or pratika of God. We have seen in the lives of Nayanmars and! 
Alvars. the God in the temple answering their prayers as vouchsafed 
jn their songs on more than one occasion. Thiruppanalvar at Sri- 
rangam and Nandanar at Chidambaram prayed from a CEES Lord 
Ranganatha and Sri Nataraja respectively and the God in the temple 
in both the places bid the brahmin worshippers to bring them to their 
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immediate presence and they were accordingly taken. Both beheld 
the auspicious form of God in the temple till then inaccessible to. them. | 
It was the God in the temple at Thirukkolakka that gave ‘ talam’ to 
saint Jianasambandha and the God at Thiruvarir that. gave material 
wealth to St. Sundarar. The experience of God that the devotees had 
in and through the icons they worshipped points to the fact that 
this kind of worship has sanctity and reality. Macaulay in his ‘ Essay 
on Milton says, ‘Logicians may reason about abstractions. But the 
great mass of men must have images. .The men who. demolished the 
images in cathedrals have not always been able to demolish those 
‘which were enshrined in their minds.’ 


The ‘arca’ is a symbol to remind men of the supreme spirit 
that God is. It does not exhaust God. Temples are built on hill 
tops and river banks to remind men of God and to get communion 
with God. 


But the mere formal worship of idols by a man who has no 
concern for the welfare of beings which are the seat of God is worth- 
less. It is like pouring oblation in the ash instead of in consecrated 
fire. This fact is clearly set forth in Srimad Bha@gavata in the verse— 


Yo mam sarvesu bhitesu Santamatmanam ISvaram/ 


Hitvarcan bhajate maudhyat bhasmanyeva juhoti sah // 


In} Mathew Arnold, we find an echo of this idea. ‘° Religion is 
the foundation of morality. Love of God and love of the whole 
creation are the two cardinal doctrines of the two allied things, reli- 
gion and morality. The lives of Saint Jianasambandhar and Appar 
who appealed to the God at Thiruvizhimizhaiai and got monetary aid 
from him to relieve the local populace of hunger and starvation speaks 
to the saints’ concern for social welfare. 


It is bhakti which gives the underdog that heart to face and 
brave the cruel rigours of fate shielded and protected by that powerful 
armament of soft love. 


That stout heart we find in saint Appar who exclaims— 
STOTISGD G4woOCorbd 5Hwlswe5Geris 
. SF sZHO TKuUCK mid wi %oGvGori 
suruGur Yoru SGwrib tuesfiGamrinev@eowth 


Q)eruCL TH SMEH sede 
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STUOTTaGL Gq wvu4nrs Herren ww rer 
FRET 5H eis Ouse ypCunrt 
ar 5)» GarorpCs sr@Quergid Berm sperm ise 
Oeribwots Crouy uFemrGu & ms CenGw. 
—DNWT HMDS DHSS Torta, 1. 


A sadhaka is faced with setbacks in his chosen path of devo- 
tion on occasions when he feels dejected but always looks forward 
on such occasions optimistically to the goodwill of that reservoir of 
love, the God. His pleadings do not fail and he finds the object of 
his adoration descending on his ‘hrtpundarika’, the temple where 
God himself longs to dwell, the secret meeting place of the soul of 
‘man and the soul of the Universe. Saint Manikkavacakar typifies the 
helpless yearning soul’ groping in the dark finally getting a glimpse 
of the Divine in him and clinging to him experiencing a sense of 
exaltation and exultation. 


Saint Sekkizhar, the great biographer of Tamil Saiva saints gives 
a graphic picture of the devotees. The devotees when they see kindred 
souls feel exulted. speak endearingly with them, be always by their 
side like a calf by the side of a cow exhibiting humility and sweet- 
ness. 


They worship the devotees of Siva with intense devotion. If 
there is anything which they can do in the service of God with the 
body given by him they will do it with all their heart in a spirit of 
dedication at the feet of the Lord. 


They are eager to listen to the divine stories of Lord Siva on 
account of their humble devotion, a devotion which they take care 
never to gain publicity (gjwed) » Slur syert). 


They ever offer their obcisance to Siva, filled with joy talk 
incoherently, shed tears of joy, horripilate and feel a tremor in their 
body. 


The devotees of profound qualities whether they sit or stand, 
lie down or walk, eat or sleep, whether they wink or keep awake, they 
forget not the foot of the Lord of the Diancing hall. Here are 
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Sekkizhar's inimitable lines ; 
FEHSCS MUTE T wrauMpuyid HTmraosort_ rev 
wf Mas GHIGHSHS QSraire rig weer wS)ipoy HF 


BOFAend ghearder sor mer 55" Cumevr[essr 5g 
CGuscior veal Qurif Q)eucsrGo Guscurir, 


HUET Hi WTOT BOTH ST HOV 
Qurmdeamo 2 oamasytor sri Mma WALUTF...........- 


wirSsr Hib Q)uawourH Mewes THT sS0e 
uUrST pA HSSHoT UTOMS srepiid wifleurev 

srsri Quargmpuursard umeidewourt sHaeqpuile 
Gurarrad ; yor yapagu yuoruourw Curgsreure. 


FUSTOTE FTI HS FOS STO CSL_GW Formuwg rus 
Hisovr or Hs oH 0.9 J wevapurn oss. Cs) sv 
sHos 55) oH Asaf ar5dsG5 DGOYquri 


QFHswue DUTIUT Se CFT UHSMSEe Muir seir, 


FearGu ue HRHs Qeruilas sofliGuus ses 
Gufderarus SS puuUs carrot flan Quins sreor 
ordor Boiss 9G Mouse wut Aeris 


@ACGW a rd 6b95 HOanrt, Mousgqorblsarr. 


Hea Ggyd DosSTav I_Hsrgio H_Hsrgrw 
Clocrap gy sWormagyn AAS srg B)enws sr ayo 
LOST(RH WUTUILIT SD PST syiw LO Maireni 

SMHS .emraodwrt Osrentoro Goriléanrn. 


—UDS STU Cruiseofleu irr LETT exer LD 
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LECTURE Il. 


THE PLACE OF BHAKTI IN THE DIFFERENT SCHOOLS 
OF PHILOSOPHY. 


(16th October, 1970) 


The way of knowledge, Jiana marga, as prescribed in the 
Upanisads, is recognised as effective, but it is obviously limited to 
the few. The way of work, Karma marga is recognised, and if pre- 
scribed duties are done without attachment to the fruits of action. 
release can be obtained. As effective as either of them is the way of 
devotion, Bhakti marga. Yet another marga is the Prapatti marga, 
the way of self-surrender to the will of God. The way of meditation 
or Dhyana is another marga. All these are equally good sadhanas 
for the different types of sadhakas for whom they are intended. This 
is said in the Gita XIIT 25, 26. ‘ Some by meditation behold the self 
in the self by the self; others by the Jnana yoga; and others by the 
yoga of action. Others also ignorant of this having heard of it from 
others, worship: and these also cross beyond death, adhering to what 
they had heard’. 


As Sir S. Radhakrishnan puts it ‘ we may reach the end through 
devotion, meritorious action and intellectual contemplation. These 
are not exclusive; they interpenetrate.’ 


Action without attachment goes hand in hand with pure know!- 
edge and pure devotion. How can one surrender the fruits of action 
to God, if he does not know and love God? To attempt to say that 
Karmayogi attains mukti only by passing through Bhaktiyoga or 
jidmayoga is an overstatement. For has not Bhagavan said in the 
Gita ‘Asakto hyacaran karma param Apnoti purusah. By per- 
forming action without attachment, man verily reaches the 
Supreme’. Janaka and others indeed attained to perfection by 
action. Sri Krsna cites himself as an examp'e. ° I mingle in action’ 
ne says. If one merely worships God but fails to do his karma he 
is not the be.oved' of God. 
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No doubt Sri Krsna exalts here and there each of the yogas. 
He urges Arjuna in Ch. VI. 46. ‘The Yogi is greater than the 
ascetic; he is greater than even the wise; the Yogi is greater than 
the man of action: therefore become thou a Yogi, O Arjuna’. 


And yet Bhakti yoga is exalted in Ch. XI of the Gita—* By 
devotion to me alone I may thus be perceived and known and seen 
in essence and entered, O Arjuna.’ (54) 


Elsewhere in Ch. IV, 33 he proclaims ‘ All action in their 
entirety, O Partha, culminate in wisdom.’ All these only show that 
each ‘sadhana’ is capable of leading the aspirants to the highest 
goal. 


The way of devotion is accessible to the poor and the illiterate, 
to the high and the low. Devotion to God implies submission to his 
wil. Instinctive love is love with a totality of self-surrender to the 
God, the life of the Universe. This path of ‘ Prapatti’ is a type of 
bhakti but of a distinct kind that it is sometimes distinguished from 
bhakti by the Sri Vaishnavas. Bhakti involves meditafion as jnana 
does. In bhakti the meditation is characterised by the soul’s feeling 
of love for and dependence on God. To follow the path of bhakti 
according to Ramanuja qualifications based on birth, etc., are con- 
sidered necessary, whereas Prapatti is open to all. 


Prapatti shows the mood of utter helplessness and fear of 
obstructions caused by Maya and its products, on the part of the 
devotee. This is indicated in the Gita “This divine illusion of mine 
(i.c., Maya) caused! by the triple qualities is hard to overcome; they 
who come to me cross over this illusion (Mameva ye prapadyante 
mayametam taranti te) VI. 14. Bhagavan assures Jiberation to the 
*prapanna’ out of his infinite grace. 


‘ Abandoning all duties come unto me alone for shelter; sor- 
row not, I will liberate from all sins’ assures Sri Krsna in Gita 
XVHI 66. 


*Sarvadharman parityajya mam ekam Saranam vraja/ 
Aham tva sarvapapebhyo moksayisyami ma §ucah/ / ’” 


in Prapatti we find the harmonious engagement of the head, 
the heart and the hand, the consecration of all our faculties to the 
ideal of service for its own sake. Here is a combination of mystic 
contemplation and active service for fellowmen. In Andal we find 
_ that total surrender to God, the spirit of dedicated service with a 
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view to gain that Spiritual union with the Divine not only for herself 
but for all souls seeking spiritual union through love. She resolves— 


TNH MSG TCL ImMaGw o sr 5crCen@ 
2 HCGCGuurGourb 2 ersGa Hrib gt OeviGerib 
WDM 5 srwmect wr hGmGersr srbureimus. 


— Amuso, 29 


Saint Manikkavacakar expresses his meekness and surrenders 
everything unto him trusting in his grace. 


The assurance given by Sri Krishna to Arjuna in the Gita is 
an assurance given/ by the Supreme God head to the aspiring devotee. 
It is binding on Siva too, another name for the Supreme God head. 
St. Manikkavacakar appears to remind Siva of that solemn assurance 


and implores. 


HUG M svar ms HeGujid 2 1 Hyd 9 Mle srdumapid 
GSuCn Haowrw srorerwre Oarexa. CurGs 
G)& reser to 20Gwiir...... 


5ICH Oewarl GeoypQeiaurw STC) A SHG SrueGw. 
[omyseuss, 7] 


The scheme of ‘Prapatti’ has six parts known as ‘ anukulya 
sankalpa’, ‘ pratikilya ovarjana’, ‘ Mahavisvasa’, ‘Karpanya’, 
*goptrtva varana’ and “atmaniksepa’. The first furnishes the psy- 
chologica] motive to follow the Divine will. Here the human will is 
bereft of egoism and attuned to the redemptive purpose of God It 
also connotes the human will to serve the creatures of God. The 
second is renunciation of what is repugnant to God. The third is 
the supreme confidence in God, the redeemer. The fourth stands for 
utter humility and incapacity to follow the prescribed deeds. The 
fifth, is the act of making a plea to God’s mercy for protection. The 
sixth consists in the self-offering being fully conscious of the iact of 


its being a gift of God’s grace. 


Prapatti involves ‘ phala samarpana, bhara samarpana and 
svarupa samarpana’ or the renunciation of the hedonistic, the mora- 


listic and the egoistic views of life. 
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Vibhisana resolves to quit Ravana’s camp, renounces all his 
possessions and flies from Lanka, reaches the feet of Rama full of 
faith in the righteousness of Rama and in humility seeks his pro- 


tection and surrenders to him, the Lord who gives succour and safety 
to the whole world. 


Sankara maintains that it is knowledge alone which is the means 
of moksa, nay, the highest knowledge is moksa itself. The fruits of 
meritorious or sinful actions are happiness and misery respectively; 
but the only fruit of the knowledge of Atman is moksa itself. Action 
and devotion may be usefu] indirect y, in preparing the ground for 
the dawn of knowledge by way of purifying the mind; but they are 
not direct means of moksa. An illusion of rope-snake cannot be 
removed by action or devotion but on!y by correct knowledge, simi- 
larly it is not possible to overcome the cosmic illusion, which is the 
same thing as self-realisation, by action or devotion. 


Sri Sankara says in his Vivekactidamani— 


Na yogena na sankhyena karmana no na vidyaya / 
Brahmatmaikatvayogena moksah siddhyati nanyatha // 


(5.58) 


‘Liberation cannot be achieved except by the direct perception of the 
identity of the individual with the Universal self: neither by yoga, 


nor by Sankhya nor by the practice of religious ceremonies nor by 
mere learning.’ = 


Even the acquisition of knowledge is not directed to secure 
Omniscience. It is not an end in itself, but a means to the end which 
transcends knowledge and arrives at Being or Reality. Knowledge 
does not produce anything de novo. It only removes ignorance and 
the atman realises that it is non-different from Brahman. 


Sankara also provides for the religious minded peop'e. To him 
Isvara is the highest appearance of Nirguna Brahman, to whom devo- 
tion can be paid. The devotee, the worship and Iévara, the lower 
Brahman, all this is real only from the Vyavaharika or empirical 
point of view. It is real only so long as we are under the power of 
Maya. When the ignorance is removed, it is realised that every- 
thing experienced so far, including morality, religion, [Svara and the 
soul’s relationship with him was like a dream dreamt the previous 
night. Sri Sankara in his Sivanandalahari describes devotion that 
culminates in true knowledge in metaphorical language. He com- 
pares devotion to a creeper. 
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‘At the advent of the Spring season of contemplation on Siva 
the garden of my heart wears a fresh look . The dry leaves of sins 
drop; the creeper of devotion puts on a sprightly countenance; 
sprouts of holy: merit make their appearance; buds of virtues glow; 
flowers of psalms and prayers bloom; the sweet and pleasant. fra- 
grance of the honey of knowledge-bliss-nectar wafts; the fruit of 
knowledge exalts. the man.’ 

Sambhudhyanavasantasangini hrdarame’dya jirnacchadah 

Srasta bhaktilatacchata vilasitah panyapravalasritah/ 

Dipyante gunakorakah japavacah puspani sadvasana 

Jiananandasudhamarandalahari samvitphalabhyunnatih// (47) 


Sankara does not ask anyone to abandon action and devotion 
to a personal God. They help in purifying the mind. It is only after 
the purification of mind that knowledge can dawn, even as our face 
can be seen only in a clean mirror. The stages of action! and devotion - 
are indispensable for the attainment of knowledge, even as one has 
to cross the childhood and boyhood to attain manhood. Moral disci- 
pline makes for spiritual insight. Sankara’s writings which inclnde 
a good number of stotras addressed to different deities is a sufficient 
refutation of the view that according to him, the aspirant for libera- 
fion or the liberated should abandon action and devotion. In fact he 
says in Vivekacidamani. ‘ The sayings of the scriptures points out 
that Sraddha Bhakti, dhyana and yoga are the causes which bring 
about emancipation. Whoever abides by these attains emancipation 
from the bondage of incarnated existence.’ 


We are called upon to act in a disinterested way free from 
egoism and not to suppress human desire and freeze the human 
spirit. According to him devotion to Isvara is only the devotion 
offered to one’s own higher form. He defines ‘bhakti as 
‘ svasvarupanusandhanam ’ ‘the contemplation of one’s own fea] ta- 
ture’. He believes that devotion is more helpful than anything else 
in the realisation of liberation. He says in Vivekactidamani “Moksa- 
karanasamagryam bhaktireva gariyasi’. 


This. ‘bhakti’ he likens to aj cow which has to be tethered to a 
post so that she might not trespass into some other ground and come 
to grief. That post is the lotuslike feet of God. If the cow of devotion 
strays away from that post and begins to yearn for ephemeral plea- 
sures it will lead to endless birth and death. So he prays to Lord 
Pagupati to protect the Bhaktidhenu which unlike Kamadhenu 


yields whenever we resort to it immense neetar of bliss. 
(Sivanandalahari 68). 
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ef. AnasOuGBgaavO0 Hes § HSrir 
Qeonucr 24 Geprgrr 
—HmHSEG Oer, Soyer urpss, 10 


On the question of God assuming different forms as Siva and 
Visnu have done on several occasions, Sankara says that it is done 
purely out of his concern for the sadhakas. The forms assumed are 
not to be confused with Reality—‘Syat ParameSvarasyapi iccha- 
vasat mayamayam rupam sadhakanugrahartham.’ 


According to Srikantha, the exponent of the Sivadvaita school, 
the relation between God and soul is analogous to that of the soul 
to the body, what is described as SariraSariri-bhava by Ramanuja.- 
The soul’s enjoyment and sorrow are due to his beginningless finitude 
and dependence. This state however can be brought to am end. The 
means for this is meditation necessarily preceded by correct know- 
ledge. Release cam be obtained only by the contemplation of Him, 
who is eternally free from bonds, Siva the consort of Uma. He is to 
be realised by ‘samradhana,’ by knowledge in the form of meditation. 
The Highest Brahman with his sixfold qualities Sarvajnata, trpti etc- 
should be thought of constantly in order to realise his nature. He 
should be meditated upon in forms like this — ‘O Thou who drives 
away the sorrows of samsara, O giver of happiness, from Thy Joy- 
giving nature manifest to us that form of Thine which is auspicious, 
pleases all hearts and is manifest to those who have destroyed all 
good and evil deeds in the fire of knowledge (Svet. up. HE, 5). In con- 
templating on the Blissful Siva one is enjoined to meditate, ‘1 am 
Thou, Thou art I’ ‘Sivoham’. Here he differs from the Visistadvaita 
view where the Lord is to be contemplated as the Self of selves. 


The devotees of the Lord are favoured with divine illumination 
at the time of departure, for they have worshipped him by the 
performance of work enjoined, dedicating all fruits of action to him 
and been filled with the nectar of His wisdom ; having been endowed 
with knowledge, they find pleasure in devotion to Him and desire 
only his grace. The Lord of blue throat, the blue throat bemg a, 
mark of his graceful concern to the creatures whose extinction was 
imminent when the halahala poison spread, extends his grace to the 
one who has obtained the true knowledge and grants him supreme 
Bliss. 

Sa khalu hrdayagatah param Brahma Paramesvarah Parama- 
mangalasvarupah Umapatih Paramatma . . . svarpitasakalakarma- 
phalam svayattacittam syajanamrtaparipurnam nirastasamastakamya- 
phala § vivekadisampannam  svabhaktimatraikaniratam svaprasada- 
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kankshinam vidyavantam sadhakam avalokya Sariraparityagasamaye | 
tadvisayasampannaprasadah tasmin samsaramalakalankapakarsinim 
anugrahadrstim nidadhati / Tadanugrahavisesenasau vigalitasamsari- 
kamalah  prakasatmadyotitamtrdhanyanadya nirgatya  arciradina 
tadiyam param padam aprakrtam oniratisayanandasvabhavam prapya 
tadakaro bhiitva nityaniratisayanandasvaripah bhavati/ 

—Srikantha Brahmasitrabhasya, IV.2.16. 


Refererice is made here only incidentally to the bhakti which 
jtogether with Niskama karma enable a person to gain the clarity 
of understanding and strength of mind necessary for the perception 
of the highest truth. 


According to Saiva Siddhanta, God, soul and matter are the 
three eternal padarthas or entities which constitute reality. ‘God is 
the One; the second part of him is his, sweet grace’ says Tirumilar. 
The same is called *‘ Arul Sakti’. It is Grace made dynamic to save 
the soul. The souls are many. It is a spiritual being endowed with 
intelligence and knowledge of some sort certainly of a far limited 
kind when compared to the Supreme God. It is the love that Siva 
bears for the soul that makes him bring the world into being. 


According to the Siddhantin if the chain of births is to -be 
‘snapped jfiana marga, is the only way; for as ignorance has been 
the cause of delusion and misery so it is only knowledge that can 
bring about enlightenment and happiness.‘ sHéG MSs Yscdouewr 
go @)rerGw’ says Thirumular. Even meditation cannot take the 
-place of Jfiana for meditation is possib'e only with the help of 
“mind and other senses which being of this world cannot take one 

beyond the material world. 

This path consists of three stages, pasajfiana, pasu. jana and 
patijiana. The soul in order to reject the world that is transient and 
nonspiritua] has to learn the nature of the world, a product of tattvas 
arising from maya, the Prima] Nature. 

Failing to find its satisfaction in the world full of imperfections 
and a source of misery, the soul through pasu jfiana or knowledge 
of the soul becomes aware of the grace of God within it. With God 
on the one side and the soul on the other and feeling the influence of 
both, the soul perceives that the spiritual pursuit is satisfying for it. 


Having experienced both the world and SivaSakti, the soul chooses 
the latter. The bhaktas in the initial stage may be said to possess 


this pagujiiana. 
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As the soul progresses on its onward journey on the ‘spiritual 
path, a new stage is reached. It has now a new :goa] to reach 
viz. Siva and has to take a new path and wield a new instrument. 
Advancing as it does towards the spiritual goal, the soul finds the 
materia] tattvas more a hindrance than a help. Sivasakti as Sivajiiana 
he'ps the soul to learn about Pati and it is called Patijiiana. As the 
cye stands between the soul and the object and helps in the percep- 
tion of an object, so divine grace standing between God and the 
soul enables one to know the other and finally for the soul to get 
into communion with Siva as a river that enters the ocean takes the 
salinity of the ocean. 


Dehapate cidanandam Sivaikarasatam vrajet/ 
Na punar bhedam 4yati Sarit toyam ivambudhau/ / 
-—Rauravagama. 


To the soul ready for Patijfiana Siva appears in the form of a 
Guru. Only tosouls prepared to receive him does Siva appear, even 
as the Sun opens only those lotuses that are ready to bloom. 


The soul inspired by the highest goal of communion -with God 
passes gradually from one stage of spiritual enlightenment to another. 
Starting from the first rung of theladder, as theservant of God, the 
soul practices caryd, consisting in external duties such as cleaning 
and ‘lighting God’s temples, adorning image with garlands, praising 
God and attending to the needs of devotees. For \these deeds the 
soul is rewarded with Saloka or dwelling in the region of God. 


From being a servant, the soul in the kriya stage becomes a son 
and renders more intimate service than before, such as invoking 
God’s presence, serving him with love and praise and other acts of 
service like Sivapuja, besides attending to the burning of incense, 
collecting, flowers etc. The reward for service of this type is samipya 
or dwelling near God. 


In the next staga of yoga the Sakha Mdrga the soul becomes 
the friend of God and thus is nearer God. Withdrawing its senses 
from the material objects, it concentrates on the contemplation of. 
Siva. This is rewarded by Sarupya, which is to have the same form 
as Siva but not the essence. The above three goals of carya kriya 
and yoga lead only to tramsistory stations of Saloka, samipya and 
Sarupya; these rewards being transient the soul afiter experiencing 
them has to re‘urn to earth. The soul has to progress further in the 
jaana marga to reach thefinal goal of Sayujya from which there is 
no return. 


31 


Jianotpattinimittam tu kriyacaryah prakirtitah’ 
—Devikalottaragama. 


Sayujya is a state of union of God and soul, a mysterious union 
of each with the other without prejudice to the existence or nature of 
either, so that God and soul exist with their respective attributes, the 
former as the source of bliss and the latter as the recipient of the 


same. 


This state is attained only by jfianapiji which consists in the 
words of ‘ Sivajfiana Siddhiyar ’— 

‘HTT HTD FO PSV. PFIAMFSV, BHOurHérs Cars sv 
srer Gali, psog roferu GurgGanrgare FH) 5 HOV 
DHS Fo Maury Lo MG Cwiflssr Ehrexryns’ (2.23) 


Karma or action, tapas or penance, japa or chanting, dhyana or 
meditation are only preliminary steps in the ascending order which 
confer only transitory stations. Devotional] acts like worship of God 
or praising his glory and performing rituals with the aid of consecrated 
fire fall under the category of the second out of the four paths, viz., 
kriya marga which confers only samipya. So according to the Saiva 
Siddhantins jiana is the ultimate means of liberation and bhakti is 
only a handmaid of jhana. ‘@jreru Qumenwuyemr_wmt Aedes 
@upgieunr’ says Arulnandi Deva. 


The aim of Ramanuja was to harmonise Absolutism with per 
sonal Theism, to reconcile reason and faith. In Ramanuja the Bhakti 
movement found a competent philosophical exponent. As J. S. M. 
Hooper observes: ‘From Ramanujacarya, as from a reservoir into 
which earlier streams had poured, the many subsequent bhakti move- 
ments branch out again, some with more of emotions some with less; 
but all alike in accepting as substantially true his theory of the rela- 
tion between God and man and _ the Universe’. (Hymns of the 
Alvars P. 6). The Alvars provided the soil out of which natura ly 
sprang Ramanuja’s teaching. Thiruvarangattu Amudanar refers to 


this in his @)rrpTg@Iz2 5D) p57 I— 
THs DSAu wo Mseor uirid B)sir slips 
Deis DGVAN ow s_Garuims Apso sujerGer 
Quus HAmsujd Oufluut Foor 2 urs Glen eum LD 
2 Wis He sob QT ToTysr eTLD 2 MH eorGuw. (18) 


According to Ramanuja, the Absolute or Brahman or God is 
an Organic whole containing within itself individual souls and mat- 
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ter as inseparable parts. The Brahman, ‘the abode of all auspicious 
qualities is the controller of the souls and the world. 


Ramanuja is a staunch ‘advocate of jmanakarmasamuccayaveda 
in explaining the means of liberation. He recognises the value of 
Karma, jfiana and bhakti, the traditionally recognised means of libera- 
tion and adds to it ‘ Prapatti’ or way of self-surrender to God. 


Commenting on the Gitavakya, ‘ Yajiiadanatapah karma na 
tyajyam karyameva tat’, Ramanuja observes, ‘sadhaka should never 
abandon the daily and obligatory duties prescribed in the * karma- 
kanda’. They should be performed till he breathes his last (Gita 
Bhasya 18-5). An action done by one realising that he is only an 
instrument of God leaving the fruits of his actions to God is not 
bound by his action. 


cf. yat karosi yad asnasi yajjuhosi dadasi yat 
yat' tapasyasi kaunteya tat kurusva madarpanam 
Bh. Gita. LX. 27. 


Karmas are transformed into Kainkarya, an awareness that one is a 


humble servant of God, when the egoism is replaced by the Will of 
God, Duty then becomes Devotion to God. 


When the aspirant gets the real knowledge that he is only an 
‘anu’ in relation to God who is ‘ Vibhu’ his heart is filled with 
love towards him. This is the starting point of ‘Bhakti yoga’. He 
defines ‘bhakti’ as the ‘loving steady remembrance of God which 
is unbroken like a stream of oil * Dhruvanusmrtireva bhaktisabdena- 
bhidhiyate ’, says he in his Brahmasitra bhasya. He distinguishes the 
lower from. the higher bhakti. The lower is Upasana or meditation 
and the higher is intuitive knowledge. The means to obtain the lower type 
of ‘ bhakti’ are according to Ramanuja, (1) Viveka (purification of the 
body by sattvic food), (2) Abhyasa (continuous practice of the pre- 
senoe of the indwelling self), (3) Vimoka (freeness of mind), (4) Kriya 
(works), (5) Kalyana (virtuous conduct), (6)anavasada (freedom from 
dejection) and (7) anuddharsa (absence of exultation). This ‘Parabhakti 
makes the aspirant inquisitive about Godhead and the supreme knowl- 
edge acquired by him about God, Parajiiana culminates in *Parama- 
bhakti’ the higher bhakti whichaccording to him is a’ ‘jfianai visesa’ a 
kind of intuitive knowledge about Bhagavan being the source andi satis- 
faction of life which seeks to ignore everything that is not done for 
the sake of God. Brahman, the object of contemplation being very 
lovely, the very act of contemplation is very sweet. 
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‘Paramapurusah svayam anavadhikatigayasukhah san parasyapi 
sukham_ bhavati.’ 


The Lord accepts the flower of devotion more than any mate- 
rial offering and it is the eightfold flower of non-violence, control of 
senses, kindness to all living creatures, patience, knowledge, penance, 
meditation and truthfulness that he is fond of. 


Bhakti is for the sake of bhakti and has its fruition in absolute 
self-surrender to Bhagavan as the ‘ upaya’ or means and the ‘ upeya’ 
or the end. When bhakti ceases to have for its goal material pros- 
perity or even ‘ kaivalya’ but turns inta love for love’s sake then the 
‘bhakta’ becomes the ° paramaikAntin ’. 


According to Ramanuja, jana is inspired by bhakti and bhakti 
is illumined by jana and the two together constitufe tha bhaktirupa- 
pannajnana. 


He thus gives to ‘ bhakti’ what is purely an emotion, a colour 
of ‘dhyana’ (meditation) and ‘ jiana’ (knowledge). Ramanuja refers 
to deep meditation, a state in which the devotee sees God face to face 
as it were. This is based on the Upanisadic passages— 


Atma va are nididhyasitavyah 
(Br. Up. 2.4.5.). 


Tatas tu tam paSsyate niskalam dhyayamanah 
(Katha. Up. 3.1.8.). ~ 


Peyalvar, said to have been born in Mylapore, a God-intoxi 
cated devotee gives expression to his knowledge vision of the Divine 
pair Narayana and Sri in one. He visualised God as with His infi- 
nite Sakti, the redemptive Grace of God, to one who has verily entered 
into him. He exclaims— 

A@GssorGessr QurerGueh saxrGiear, Slap 

HHSST IQovoti 6) map sev Cror — OF GsSAlor (Hid 

Qurere if) sesrCor, yuMFmad Mad HevorGC oor 

eTT ED Lp! cusvrevrest Lire) Y)siT Mm). 
| —epsrg SGqussr si, 1. 
master. In the ‘ Saranagati gadya’ he says— 
Ramanuaja liked the dasya bhakti, the love of a servant to his 
Daivim gunamayim mayam dasabhitam Saranagatosmi tavasmi 

dasah iti vaktaram mam taraya. 
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Thirumazhisai Alvar considers himself a servant of KeSava, 
the consort of Laksmi and the very love— 


HTUTUTU HCYPSWrurw, XqgGuMsaG 

Qerureru svOranhd GSwreuru—Quresrurmeu Ca&einour 
sorely ref) cresr CarouGor, Cag oor 15) 

HATUTUsAG Big Guesxr Gres Meir. (59) 


Ramanuja and other Vaisnava Vedantins and even the Saiva 
Siddhantins would not tolerate the loss of individuality of the soul 
even inj the state of liberation or sayujya. If the individuality is lost, 
who will enjoy the bliss of liberation? Bbakti has its own joy; there 
is no higher happiness than to be a bhakta. It 1s necessary for devo- 
tion that the devotee should be separate from God and enjoy his 
companionship. Mukti without divine life is of no consequence to 
a bhakta. 


Thondaradippodi Alvar had no preference for the bhogas in 
Indraloka when he could enjoy the higher bliss in reciting the names 
of Acyuta and in drinking his beauty. 


LémFwrwavGuire Cost) usveroeurus SVsC) Fel Sovor 
HFEST, QUOTH TCM, BwrT Sw ClarapshCS cresrspiw 
Aero sarurer CGurw 3) 5H pCorawrepw 
HFFOOU OU MsHjio0 GousviGror STHSswr Ha Horror. 


(Sure, 2) 


Vedanta Desika’s preference of WVarada-bhakti in this life to 
the bliss of Vaikuntha that is beyond is a typical Vaishnavite experi- 
ence. 


Moksa according to Visistadvaita cannot be attained by mere 
human efforts; the grace of God is indispensable. This is recognised 
by the Saiva Siddhantins as well, Vedanta Desika and his followers 
hold that God grants his grace only to him who had qualified for 
that by the practice of karma, jiana and bhakti absolutely 
surrendering himself to His will. Pillai Lokacarya and his followers 
hold that prapatti or self-surrender to God is all that is necessary for 
one who seeks liberation. ‘Prapatti’ is exemplified in the ‘ Sarana- 
gati’ of Nammalvar and Yamunacarya. . 


Yamunacarya says in Stotraratnam (V. 21). 
Na dharmanisthosmi na catmavedi 

Na bhaktiman tvaccaranaravinde / 
Akincano’nanyagatih Saranya, 
Tvatpadamulam Saranam prapadye/ / 
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‘I do not faithfully observe the dharmas nor am I possessed: 
of self-knowledge: I am not a devotee; I am not a person of any 
consequence; | have no other source of refuge, O Redeemer, I seek 
refuge at your lotus like feet.’ 


Pillailokacarya expounds the nature of ‘purusakara’ and 
‘prapatti’’. It denies the value of ‘ Bhakti yoga’ disciplined by 
karma and jfidna, as the effort involved in the process is not com- 
mensurate with the spiritual gain and even ‘ prapatti’ has no value 
if it is practised as a means to ‘mukti’. The God grants him 


grace. Even to understand him his grace is needed. 


As Saint Thirunavukkarasu observes in—- 
Ae Amis SHSSTerl as, 
SILI UW LD 9} 15/6) MApPLd 9] susvor soor (Lp Ld HUT (HST BST C0) 
HTT Bsvs4rev, 
Qiuywer 8) A mss B)sucusirenr 5 56 3) cusoflen meussr 
star mpHAs sr_GimreyGs (10) 


The Nirhetuka karma, the spontaneous grace of Narayama for 
the sinner and the afflicted is treated in several episodes in the Bhaga- 
vata. Tuisi Das, the saintly composer who has enriched the spiritual 
literature in Hindi by his poetica] imagination, moral and devotional 
fervour and philosophical insight has this to say on Divine grace. 


‘This have I heard, O Hari, that thou art the Redeemer of 
sinners. Sinner am I, and thou the redeemer of such sinners. How, 
beautiful this bond that bind us together. The Sastras proclaim that 
the Lord hath redeemed Ajamila and Ganika and Gajendra in distress, 
and countless others by his grace, have been uplifted. Ulter even 
the name of the Lord, unconscisous of that act from hell to heaven 
shalt thou be quick uplifted.’ 


Saint Manikkavacakar refers to the Divine grace which trans- 
formed him, a man of no learning, into a Godly soul by showing him 
the path of devotion. 


550 5 0) a urs CppreaQrr® apusvGeudsres 
15 HO 5 3 MSS Lipa oor EIT LIT MILD Guess GvOT LD 
AsZs50nw 3 ASHE Flour &S) or esor ws reser 
HFSM Toss HaluurGr Nu neurt 29¢CerGa. 
— FGeriusiaio, 1. 


The Kathopanisad says, ‘The Supreme God cannot be gained 
by a study of the Vedas nor by intelligence nor by vast learning. He 
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whom the God chooses by Him alone can God be gained. To him 
alone He reveals himself.’ 


*“Nayam atma pravacanena labhyah 
No medhaya na bahuna Srutena 
Yamevaisa vrnute tena labhyah 


Tasyaisa 4tma vrnute tanum svam. _ I[I.23. 


If it is a case of the chosen few attaining liberation du to his 
grace it does not mean that God is partial. Bhagavan, declares in 
Gita— 


Samo’ham sarvabhitesu na me dvesyo’sti na priyah/ 


Ye bhajanti tu mam bhaktya mayi te tesu capyaham // IX.29. 


‘I am the same to all beings: there is none hateful to me nor 


dear. They who worship me with devotion, they are in me and I aso 
in them.’ 


cd Commenting on this Nilakantha writes: ‘* As the fire though 
it is devoid of attractions and feelings. still removes the sensation of 
cold, only of those who are close by and not of those who keep ata 
distance, so, Bhagavan, equal to all removes the bondage only of those 


who seek his refuge and not of others. Therefore aversion and attrac- 
tion do not belong to him.’’ 


The Doctrine of Grace is accepted by all schools of Vedanta in 
which is inciuded the Saiva Siddhanta as well. The grace of God 
ant be arbitrary even though God is all powerful and all merciful. 
So his grace or Anugraha Sakti which finally brings about salvation 
is extended to different individuals strictly according to their own 
karmas. Evidently Brahman cannot arbitrarily exhaust ali the karmas 
Pi the different individuals to enable them to be free all at once. 
Sankara gives a beautiful illustration. Take the clouds. Clouds 
Shower rain which falls on the several seeds sown by the farmer in 
his fieid. Yet when the seeds sprout forth, the plants are found to 
be of various species. What is the reason for this difference? Surely 
the clouds impartially showered the same quantity of rain on all the 
seeds. The only explanation is that the seeds of those plants differ 
among themselves and so the initial difference in the seeds is respon- 
sible for the difference| in the plants. The cloud is the ‘ general 
Cause” whereas the inherent potency in the seeds is the ‘ special 
cause’ that determines the difference. God like the cloud showers 
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his grace impartially but the jivas on account of the difference in 
their karma suffer or enjoy in this world. Srikantha explains the same 
in ancther wav. Paramesvara emits his supreme mercy always and 
for aly as is, his nature like the all luminary Sun which emits its rays 
always and for ail. Although the Sun shines for all equally, yet 
only those lotuses that are mature open up their petals and bloom 
forth and not those that are immature. Similarly only those who 
ara ‘ pakvamalas’ who ard fit to be free according to their own spiri- 
‘ual strivings that are freed finally through his supreme grace. Others 
save to bide their time. 


After the Mahabharata war Rsi Uddanka met Lord Krsna 
and asked him why he allowed the destruction of the Kauravas by 
taking sides with the Pandavas while as God he should treat both 
alike. Lord replied how with enormous patience he bore up against 
the sins of the Kauravas and tried all means to secure peace but the 
Kauravas persisted in their infernal determination not to let live the 
Pandavas with honour. Uddanka asked why he as Universal Ruler 
and Omnipotent God could not so contrive the will of the Kauravas as 
to be well-disposed and thus averted war and destruction. Lord Krsna 
repied ‘But they have their free will. I cannot coerce it, but must 
wait till of its own free choice a prediliction for me evolves from it- 


According to Madhva there are three eternal entities God, indivi- 
dual souls and world, the first alone being independent reality and 
the others dependent on him. Liberation consists in the knowledge 
en the part of the soul of its own finitude and dependence on Him 
and the dawn of Divine grace on the part of the Lord. Though 
Nescience, Karma, prakrti etc. are the cause of bondage it is Divine 
Wili that is ultimately responsible for it. It is Divine grace which is 
ultima’ely responsible for liberation from bondage. Though Madhva 
recognises the value of knowledge. disinterested action and devotion 
as the means of liberation he lays great store by devotion. Accord- 
ing to Madhva, Bhakti is the attachment of the heart towards him: 
preceded by a full knowledge and belief that He is the best and highest 
(M.Bh.Br.UP. III.1.8). It is the firm and unshakable love for God, 
which rises above all other bonds of love and affection based on right 


knowledge and conviction of His great majesty ”. 
Mahatymyajnanapurvas tu sudrdhas sarvato’dhikah/ 
Sneho bhaktiriti proktas taya muktir na canyatha / / 


A soul can realise its salvation only whea it has actualised the 
full potentialities of bhakti inherent in it. Even in the highest state 
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of liberation, viz., sayujya, the soul does not lose its individuality 
but enjoys only fellowship with God. Bhakti has got: its own pleasure 
and a bhakta does not want liberation if it is devoid of the bliss of 
being a devotee even at that stage. It is said in the Bhdgavata Purana 
that as the yogic siddhis do not tempt a true yogi, the highest class 


of souls are not tempted by the prospects of saloka and other forms 
of moksa ({I1.29.13). 


Salokasarstisamipyasaripyaikatvamapyuta / 


Diyamanam na grhnanti vind matsevanam janah/ / 


This is Ekanta bhakti or primary devotion. Jayatirtha men- 
tions three stages of bhakti. They are (1) lower bhakti from’ which, 
sadhaka has to start. Then he secures the metaphysical knowledge 
about the Infinitude of God and finitude of sculs. This leads him on 
to the second stage of bhakticalled ‘Pukvabhakti' when the 
devotee’s heart melts. This is continued thereafter and when he 
attains the intuitive knowledge he reaches the third and highest stage 
of bhakti called ‘Paripakva’ bhakti. Then comes ‘mukti and 


thereby ‘ bhakti’ again which is of the essence of bliss and an end 
in itself. 


Bhaktya jnanam tato bhaktih tato drstis tatasca sa / 
Tato muktis tato bhaktih saiva syat sukharipini / / 
—Anuvyakhya. 


Like Ramanuja, Madhva also undervalues the ideal of moksa 
and regards * bhakti’ as the highest ideal. 


The system of Nimbarka is known as Svabhavikabhedabheda- 
vada which emphasises equally the difference and non-difference between 
Brahman on the one hand and the souls and the world on the other 
as between the waves and the ocean. According to him there are five 
means of attainment of liberation. They are «{) karma or dis- 
interested performance of action (2) Vidya or true knowledge about 
the difference and nondifference between Isvara, Jiva and Jagat. This 
Vidya destroys ‘karma’ and ‘ Avidya’, (3) Upasana or meditation 
on the lines laid down by Patafjali, (4) Prapatti or complete self- 
surrender to God, the most effective means and (5) Gurupasatti or 
self-surrender to the spiritual preceptor, an intermediary between the 
soul and God. According to the Vaisnava thinkers the upper three 


castes can adopt any of the above means whereas the fourth caste 
can follow the last two. 


- Bhakti or devotion accompanies each of the five means. It is 
not a type of meditation as Ramanuja took it but a kind of love 
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towards God. The liberated continues to be a bhakta, not out of awe 
or reverence but out of fulness of love towards the Supreme Radha- 


krsna. 


Vallabhau heads the school of Suddhadvaita the non-dualism that 
is pure being devoid of Maya. To him Lord Krsna is the highest 
reality and Srimad Bhagavata, the greatest authority on Religion. 
According to Vallabha the souls have come out of Brahman like 
sparks from blazing fire and are real agents and enjoyers of action. 


There are three grades of souls (1) Pravahi, those who wallow 
in this mundane world without any thought of liberation. (2) Maryada, 
who study the scriptures and follow the jiana marga (3\ Pusti \the 
chosen souls of the Lord who worship him out of boundless love for, 


him. 


The liberation attained by human efforts is by ‘ maryada marga ’ 
where the joy of worshipping the Lord is absent, while liberation 
obtained by God’s grace is Pustimoksa where there is an overflow 


of love. 


Vallabha recognises niskama karma, jiiana and yoga _ the 
conventional means of moksa but considers bhakti and prapatti as 
the only safe means for liberation. The love of Gopis to Sri Krsna 
fs held as the highest ideal of love. In his ‘ Bhaktivardhani’ 
he mentions seven stages of bhakti in the ascending order. They are 
bhava, prema, pranaya, sneha, raga, anuraga and vyasana. In the 
final stage he completely dedicates himself to the Lord. 


According to Vailabha there are two main kinds of bhakti (1) 
maryadabhakti which originates after studying the scriptures and 
realising the greatness of Radhakrsna. This corresponds to the 
Vaidht bhakti of the Bengal School of Vaisnavism (2) Pusti Bhakti 
which! springs out of infinite love towards him, aided by Divine grace. 
This corresponds to the Ragatmika bhakti of the Bengal school of 
Vaisnavism. The first is the result of the nine forms of devotion 
mentioned in the Bhagavata, the second is an end in itself. The con- 
ception of pusti is the special feature of Vallabha. 


According to him the soul retains its individuality in the state 
of liberation, the highest state of which is the soul’s participation 


in Rasa-lila in Goloka beyond Vaikuntha. 


Absolute or Lord Krsna, Prakrti, 


According to Caitanya The 
ds. Though the Absolute is 


Soul, Time and Karma are the five roa 


~ 
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One it has three aspects according to the capacity of realisation of a 
devotee. They are Brahman, Paramatma and Bhagavan Sri Krsna 
the fullest embodiment of svariipasakti and Rasa. The relation 
between the categories is one of * acin'yabhedabheda’ or incompre- 
hensible difference cum non-difference as in the case of heat and 
fire. The bondage is due to the soul forgetting the Lord and libera- 
tion consists in seeing the Lord. The highest Purusartha is Prema, 
the fifth Purusartha over and above the four. In that state of love in 
liberation, which is higher than even sayujya mukti, the soul no longer 
remains a part of the jivaSakti of the Lord but becomes prt of his 
Svarupa Sakti and remains an attendant on him enjoying the Ananda 
of devotion only because the beauty of the Lord compels him to do 
SO. 

Vidya, i.e., knowledge preceded by devotion is the safe and 
self-sufficient means of liberation though karma and yoga attended 
by devotion are also accepted as means. According to Caitanya- 
caritamrta there are five stages of devotion. (1) Santa where the 
devotee tries to fix his mind calmly on, Sri Krsna, (2) ‘Dasya’ where 
he realises that he is the eternal servant of the Lord, (3) ‘Sakhya’ where 
he feels himself to be intimate with the Lord, (4) ‘ Vatsalya ’ where he 
loves the Lord as a mother does her child and (5) ‘ Madhurya’ the 


highest stage where the relationship is one like that between a be.oved 
and her lover. 


Rupagosvami, an exponent of Caitanya school in his ‘ Bhaktirasa- 
mrtasindhu’ speaks about two types of bhakti (1) Samanya bhakti which 
is of the lower type motivated by worldly goods and (2) uttama ‘bhakti 
which is the harmonious pursuit of Krsna free from all other desires 
and unconditioned by jiana and karma. It has three forms (1) 
Sadhana bhakti, (2) Bhava bhakti and (3) Prema bhakti. : 


(1) Sadhana bhakti is that form of devotion in which the senses 
and not inward emotion is involved. Again Sadhana bhakti has two 
divisions (1) Vaidhi bhakti based upon scriptural injunctions and (2) 
Ragatmika bhakti emanating from a sort of sweet envy at the 
madhurya bhava exhibited by the people of Vraja towards Gopala- 
krsna. When devotion arises from inward emotion of love towards 
the Lord, it is called (2)bhava bhakti. When this gets intensified and 
takes the form of Rasa it is Prema bhakti, the summum!bonum of 


_ human existence. We thus find that several of the Vaisnava Vedan- 


tins regard ‘ bhakti’ as an end in itself assigning to moksa:only 4 
secondary place. 
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Sri Caitanya prays I have no desire for wealth, relatives, 
beautiful woman or even the delightful Muse. O Lord of the Universe, 
I pray that I be favoured with sincere devotion in birth after birth. 


Na dhanam na janam na sundarim kavitam va jagadisa kamaye/ 


Mama janmani janmanisvare bhavatad bhaktirahetuki tvayi/ / 


wirbipuiusme ures spi Clumimepi Gurasjpi ge 
HeosTury DTW D(HERw.... (ufl ured) 


May we strive towards this ideal of Devotion to the Supreme 
Godhead by whatever name or form we adore him. 


P. Thirugnanasambandhan. 


